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Carpenter and Trevor as exponents of a particular brand of socialism. Indeed, Yeo's attempt to yoke together such diverse socialists leads him ultimately to focus not on beliefs, but on the emotional role allegedly played by a socialism that did "a religious job" for its adherents. 8 We can sharpen the challenge to the dominant historiography of socialism, therefore, by looking at the theological basis of the Labour Church. The origins of the Labour Church lay not in the decline of religion and the rise of class, but in a shift in the content of religious belief. And the Labour Church failed not because it did not go far enough in renouncing religion and adopting class, but because of the weakness of its religious doctrines as a political theory.
II
The orthodox view understood the Labour Church not as a "religious manifestation but rather as a symptom of religious decline." 9 In this interpretation, the Labour Church arose as part of a process in which the religious enthusiasm of nonconformists was transferred to the political sphere of life. Some individual members of the Labour Church, and even whole branches, seem to fit this orthodox view reasonably well. Trevor himself, for example, was a Calvinist before he discovered
Emerson and trained to become a Unitarian minister. Moreover, his decision to leave the Unitarians and found a Labour Church occurred because a member of his congregation said he had stopped attending chapel because he felt unable to breathe freely there. 10 The formation of the Bradford Labour Church reflects a similar process. In the run-up to the 1892 general election, wealthy non-conformist ministers sat on the platform at a meeting in support of a Liberal opponent of the socialist candidate, Ben Tillett. Fred Jowett stood up and warned them, "if you persist in opposing the Labour movement. . . we shall establish our own Labour Church," and that is what they did.
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Despite the support such cases seem to lend to the orthodox view, however, this interpretation is problematic. For a start, many members of the Labour Church retained non-conformist religious convictions. Philip Wicksteed, was, after Trevor, 6 6 probably the most important figure in the Labour Church, yet he remained a practising Unitarian minister long after joining the movement. 12 Similarly, the Bolton Labour
Church was formed when Rev. B. Harker led his congregation in affiliating to the movement, but they did so only in "so far as their constitution as a congregational church would allow." 13 Moreover, the Labour Church attracted people who did not have a non-conformist background. Fred Brocklehurst, the second General Secretary of the Labour Church Union, was a Broad Church Anglican who had considered taking holy orders before turning to socialism. 14 17 And R. A. Beckett, who edited The Labour Prophet, the movement's magazine, was the son of an Anglican clergyman. 18 Indeed, we can find people who turned to the Labour Church from backgrounds that were not properly Christian: the Keighley Church was formed by Swedenborgians, and, of course, Keir Hardie was raised by free-thinking parents, although by 1890 he had turned to evangelicalism. 19 The example of Hardie points to another problem with the orthodox view of the Labour Church. Most of its members were not on the road to secularism. Their religious beliefs were powerful ones, and, as we will see, they held them, or ones like them, until death. A firm and lasting religious commitment characterized not only the Labour Church, but ethical socialism in general, as represented by, for example, Carpenter, John Bruce Glasier, Margaret McMillan, Caroline Martyn, Philip
Snowden, and Tillett. Surely only a strong prior faith that a mature socialism must be secular could lead historians to reinterpret the religious self-understanding of these people as a transitional stage on the road to a secular outlook.
The problems we have identified with the orthodox explanation of the rise of the Labour Church point to the need to take seriously the religious self-understanding of the movement's participants and to explain the rise of these religious beliefs God. 20 They argued that God dwells in the world, revealing himself through an evolutionary process, rather than acting as a transcendent figure, intervening in our world spontaneously and miraculously as exemplified by the creation of species and the Bible. Thus, they argued, Darwinism merely captures the way God works his will gradually through natural means, and historical criticism merely shows the Bible to be a part of this continuing process, not an isolated revelation. Among Christians, immanentism led also to a renewed interest in Christ the man: these believers emphasized the importance of God's presence in the world as exemplified primarily by the incarnation but also by the Church Christ left to fulfil his purpose. 21 The Labour Church defined the good society in terms of the fellowship implied by the ubiquitous presence of the divine. Redfern, for example, contrasted "fraternity with the universe, under one maker, to conquest over it through the mind used as a weapon." 45 A socialist society would recognize the importance of each individual, but it would do so in the context of an understanding of the unity of all individuals within a spiritual process of evolution leading towards a common good.
Foster, for example, wrote, "sociality, the spirit which demands the socialisation of the necessaries of human life, is but individuality fuller grown." 46 Members of the Labour Church typically defined the socialist ideal in terms of a spiritual fellowship, not economic reforms. Moreover, the economic reforms for which they did call typically derived from an ethic of fellowship, not an economic analysis of capitalism. Foster described how after he became a socialist, he saw "the way to that Kingdom of God on earth for which I have prayed and worked so long"; he saw "why Love was the fulfilling of the Law," and this altered his view of "my relation to my fellows" so that "the men whom I employed became my comrades in life, whose needs constituted their right to wages rather than their ability to make profit for me." 47 The emphasis on a new life of the spirit explains why Labour Churches so often provided platforms for speakers advocating other new humanitarian causes, including anti-vivisection, ethical culture, theosophy, Tolstoyism, and vegetarianism. Here too, however, we can find themes that were more specific to the Labour Churches. Most obviously, the Labour Church insisted that poverty was a result of "the industrial environment of the people"
and so had to be eradicated by socialist means. The Labour Church is based upon the following Principles:
1. That the Labour Movement is a religious movement.
That the Religion of the Labour Movement is not a Class Religion, but unites
members of all classes in working for the Abolition of Commercial Slavery.
That the Religion of the Labour Movement is not Sectarian or Dogmatic, but
Free Religion, leaving each man free to develop his own relations with the Power that brought him into being.
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4. That the emancipation of Labour can be realised so far as men learn both the Economic and Moral Laws of God, and heartily endeavour to obey them.
That the development of Personal Character and the improvement of Social
Conditions are both essential to man's emancipation from moral and social bondage. 51 Yet although the Labour Church was based on a particular set of religious and ethical doctrines, the importance of these doctrines can be obscured by the fact that they The anti-theological doctrines of the Labour Church proved remarkably appealing. Over a thousand Labour Church Hymn Books were sold in one day at the second annual meeting of the movement in Birmingham in 1894. 54 Over a hundred Labour Churches were formed, although many lasted only briefly so that the number of active branches peaked at just over fifty around 1895. 55 The most important church remained that in Manchester, where in 1893 and 1894 three services were held each Sunday, all usually attracting full houses. 56 Most churches had congregations of three to five hundred persons. Bradford had three hundred members, attracted more to its services, and often sold five thousand copies of its newspaper. 57 Dundee had an average congregation of four hundred, although it had to turn people away when 14 14
Hardie spoke at the inaugural meeting. 58 Halifax generally attracted some five hundred participants. 59 Oldham's average attendance was three hundred, of whom one hundred were regulars. 60 And Plymouth always filled a hall with a capacity of about two hundred and fifty. 61 When a hundred and twenty persons attended a service of the Birmingham Church in 1893, its members were disappointed, saying the turn-out was not "very good." 62 There were, however, many smaller Labour Churches:
Wolverhampton generally had an attendance of about a hundred at its monthly meetings, whilst Barnsley rarely attracted more than forty. 63 Although famous speakers boosted attendances, many churches reported "a difficulty in getting speakers, especially on the moral and religious side of the work." Union which were based on the same mix of immanentism and social concern found in the Labour Church. 66 Moreover, non-conformists came from a tradition in which independent churches already had a well established place. The predominance of nonconformists in the Labour Church, indeed, goes a long way towards explaining its geographical distribution. The Labour Church thrived in the industrial centers of nonconformity. In the first four months of 1894, four new churches sprang up in South Lancashire alone. 67 Somewhat over half of the fifty or so branches which lasted for more than a year were formed in Lancashire or the West Riding of Yorkshire. In addition, there were several branches in South Wales and Scotland, a small group around Birmingham, a slightly larger group in the Potteries, and others dotted all around the country.
The services of the Labour Churches clearly expressed the immanentism on which the movement was founded. The content of services was meant to reflect local traditions and requirements, but the ideal service was said to consist of: "(1) Hymn (2) Reading (3) Prayer (4) Solo or Music by the Choir (5) Notices and Collection (6) Hymn (7) Address (8) Trevor saying "there is the greatest need for education in our movement, and the Fabian Society is taking the work in hand." 77 The Birmingham Church joined with the local Fabians to establish a Socialist Lecture Committee. 78 The philanthropic activities of the churches varied considerably. The Bradford Church collected £12,10s for the local Cotton Operatives. 79 The Hanley Church led a campaign against local lead-poisoning. 80 Foster worked tirelessly to publicize and improve the condition of the slums in Leeds, a task he continued after being elected a local councillor. 81 The Manchester Church organized a Shelter for the Homeless and a Cinderella Club for underprivileged children in the Deansgate area of the city. 82 Many of the movement's Sunday Schools were tied to a Cinderella Club, which raised money to provide treats for children. 83 The Manchester Club organised an annual picnic in the city park, a Christmas feast in the schoolroom, and various outings to the countryside. 84 The Birmingham Club, which outlived the Birmingham Church, ran a holiday cottage for crippled children. 85 Although the educational and philanthropic activities of the churches were intended to provide a cultural basis for socialism, the churches themselves eschewed political action, holding that if they could make socialists, politics would look after itself. 86 The the reasons for falling attendances in some detail, but at no point do they seem to have related the problem to the rise of the local cycling club. 107 Indeed, not one published discussion by any Labour Church seems to mention the cycling clubs as a factor in the movement's decline. 108 No doubt some members of the Labour Church rejected the immanentism inspiring the movement. Nonetheless, the religious beliefs that informed the Labour Church provided a fairly stable solution to the crisis of faith, and most members of the Labour Church appear to have adhered to them long after the movement collapsed.
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Trevor, for example, upheld an immanentist faith within the South Place Ethical Society right up until his death. 109 Wicksteed, despite having struggled to find a place in his theology for the Boer War and World War One, was still contributing to the Unitarian newspaper, The Inquirer, as late as 1923. 110 As his biographer concludes, "the passion for spiritual realities which had informed all his work still burnt within him when the end was at hand." 111 Redfern became a Tolstoyan mystic who refused all institutional affiliation for a commitment to the divine as equally present in all things. 112 Hobson became a guild socialist and also a member of a New Europe
Group which combined occultism, psychology, and social reformism: the Group caught his faith in "a profound humanity that moves to its appointed end [the reign of love] uninfluenced by the schools." 113 Foster remained convinced that "the evergrowing public life around me was a far truer interpretation of the spirit of Jesus than the narrow self-saving ideas common in the churches. doctrine. In very general terms, the problem is that immanentists usually have to appeal to a wider audience if they are to acquire the support necessary for effective political action, but to make such an appeal, they have to play down their religious faith. If they remain true to their faith, there remains little effective political activity they can undertake, but if they try to formulate an effective political stance, they often undermine their religious identity. Thus, any organization akin to the Labour Church is likely to face a conflict between religious purity and political effectiveness, and all too often this conflict leads to sterility and the decline of the organization. Certainly the competing claims of religious purity and political effectiveness pulled apart the Labour Church. They did so, of course, in the context of the shift among socialists from the enthusiastic optimism of the early 1890s to a greater recognition of the need for sustained political action. The 1895 election and attacks on trade unions served, as we have seen, both to slow down the expansion of socialism and to make socialists more aware of questions of political agency. It is important to emphasize, however, that these changes were far from sufficient causes of the collapse of the Labour Church. Socialist groups such as the I.L.P. continued to grew, albeit at a reduced rate, in the less favorable climate, and, moreover, they did so in part by paying greater attention to issues of organization and finance. 117 Why, we should ask, was the Labour Church unable to do likewise? The answer lies in the limitations of its immanentism as a political doctrine.
The theology of the Labour Church implied the divine was working through the labor movement but that any attempt to theorize the process was likely to create a 24 24 tradition that would inhibit the natural expression of life. Yet if God was using the labor movement in this manner, the Labour Church could not question the activities of the movement: if the labour movement expressed divine life in a way that theological reflection could only hinder, the Church had no business theorizing the movement.
Thus, the Labour Church could aim only "to set free the tremendous power of religious enthusiasm and joy which is now pent-up in the great labour movement." 118 Its doctrines precluded its taking a properly critical stance towards its secular counterparts. It had no role save to proclaim the labor movement as a religious one embodying the divine life in its immediate veracity. Certainly Trevor often explained that the Labour Church did not exist to bring a religious dimension to the labor movement, but only to witness the religious nature of that movement. Thus, the first principle of the Labour Church declared initially, "the Labour Movement is a religious movement," and later "the Labour Church exists to give expression to the religion of the Labour Movement." The difficulty was if the Labour Church existed only to glorify the labor movement, there was little point its having a separate identity, and if it nonetheless had a separate identity, this identity could bring it into conflict with the labor movement.
We should not be surprised, therefore, to discover the Labour Church torn between absorption within the political movement, which would undermine its own religious identity, and repudiation of the political movement, which would contradict its own theology. The tension between these two positions comes across in Trevor's struggle to defend the religious content of the movement. Whereas he and his allies, God, at the end of services in Manchester, and recommended others to do likewise. 121 But few Labour Churches followed his lead, and some members disliked his use of the word God. A similar dispute arose over whether or not to include prayers in services.
Trevor argued prayer "should not be lightly abandoned," since its absence was "a weakness in a religious service." 122 But a number of Labour Churches did without prayer, and some members disliked the idea of adopting such a traditional religious practice.
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The most tenaciously fought dispute concerned whether or not to use the word God in the movement's pronouncements. Trevor had a warm attachment to the word God, believing it conveyed the idea of a "Supreme Power we all must recognise" better than could any alternative. 124 Others, such as Brocklehurst, however, thought the word God was irrelevant. The first struggle here was over the motto of The Labour Prophet. Initially the front page carried the phrase "God is our King," but after not bother much about God," while Foster complained he saw little sign of "God consciousness" in the movement. 126 The problem was the more the Labour Church turned its back on religious forms, the more it denied itself a distinctive identity.
The problem of retaining a religious identity for the Labour Church was exacerbated by the fact that the more it succeeded in doing so the more it denied itself a political role. Indeed, some of those who wanted to retain a religious dimension to 26 26 the movement came to believe socialists had to avoid all political activity if they were to retain their spiritual integrity. "At last," Redfern recalled, "I began to think that it was in the nature of a struggle for political power to produce just that 'bankruptcy' of the socialist ideal." 127 The difficulty the Labour Church had in finding a political role stemmed largely from the way its doctrinal foundations encouraged a neglect of the question of agency. Immanentist theology suggested that the social transformation had to come from within, but that once people learned to listen to the divine within, the social transformation would follow automatically. Conway, for example, speaking to the Leek Church, defined socialism as "the form of society which must inevitably come into being when men believe, that is to say live by, the truth of the unity of life,"
while Trevor described the means to social reform as "to make life from within, to keep on making it." 128 In this view a social revolution was assured provided one made
socialists. There was, therefore, no real need to ask how to bring about the social revolution other than by transforming inner lives. Such convictions led some members of the Labour Church to dismiss the need for strategic compromise to accommodate to the political world. It was from this perspective that Trevor denounced the I.L.P.:
To a man who has any sense of the vast range of life, and of the intricate interaction between the laws of human progress, the I.L.P. must of necessity appear to be attempting the salvation of the world in appallingly cheap fashion.
Making converts at the low price of a penny a head, winning elections by listening to tickling speeches, . . . jealous and suspicious of any extension of their own principles where they touch man's deeper needs and higher aspirations -all this I have been watching with perplexity and sorrow during the past twelve months. 129 Since the theological foundations of the Labour Church encouraged members to see an inner transformation of themselves and others as sufficient to bring about the ideal, it is not surprising that they tended at least at times to be critical of organizations, such as the I.L.P., which engaged in the more mundane activities 27 27 necessary to obtain political power. And not surprisingly they tended also to look with abhorrence on the ways in which a pursuit of political power led these organizations to deviate from their high moral ideals. The Labour Church, in other words, often favored religious purity over political effectiveness in a way that left it unable to take political action, since to have done so would have been to depart from its religious principles. Members of the Labour Church put more emphasis on the labor movement, joining it, and being a good socialist, than they did on social reform, obtaining political power, and using it to make a better world. The only real role the Labour Church left itself was, therefore, that of preaching. After a while, however, after all, their primary commitment had to be to the national political movement.
Certainly when Hardie addressed the Second Annual Meeting of the Labour Church Union, his speech was "largely devoted to I.L.P. politics." 132 Significantly, few of these inspirational speakers took the Labour Church seriously enough to mention it in their autobiographies. 133 One member of the Labour Church spoke for many when he complained, "I find Labour Churches generally weak, unbusiness-like, and quarrelsome." 134 The conflict between religious purity and political effectiveness led not only to quarrels but also to a sense of purposelessness. A Clarion investigation into the causes of the decline of the movement highlighted the fact that so many people found "practically no difference between a Labour Church meeting and an I.L.P. meeting." 135 The
Labour Prophet continued until 1898, when it was replaced by the smaller, quarterly
Labour Church Record, which itself survived until 1902. By the end of the century, however, the survival of Labour Church publications indicated less the vitality of the movement as a whole than the continuing commitment of Trevor with Wicksteed's financial backing. Yet even Trevor's energies had begun to flag after the death of his wife and younger son in 1894. In 1900, after the failure of his proposals for a system of discipleship, he withdrew from the movement to farm chickens and study the sex question: his chief concern became "the redemption of love," to which end he later tried to set up a community based on free love, to be called Oasis. 136 When Allan Clarke, of the Bolton Church, took over Trevor's editorial duties, he immediately began a campaign to highlight the "spiritual" side of the movement, even proposing changing its name to "Goodwill Church" on the grounds that "'labour' shuts out so many people." 137 Foster too hoped to revive the movement by emphasizing its Just as religious beliefs are not doomed to vanish as history takes its course, so mature socialism need not be destined to take a secular form. The ethical socialism of the 1890s was not a utopian moment on the road to an allegedly scientific socialism, but rather a modern form of politics based on a modern theology. As Yeo recognises, it was not "a mere tributary feeding into a supposed mainstream," but a period with "its own special dynamism". 141 However, whereas Yeo sees the core feature of this ethical socialism as the use of socialism to fulfil the emotional role of a religion, I
have focused on the place within it of an immanentist theology. The difference has important consequences. We have seen already how Yeo's focus means he draws into ethical socialism all talk of the religion of socialism and all expressions of a strong emotional attachment to the socialist movement. More importantly, his focus encourages him to contrast the religion of socialism, understood as "a contagious working-class hope and practice," with an "elaborate party machine" that associated "its own well-being with the prospects for socialism." 142 
